Water pollution has long been a crisis of life-threatening proportion in many Muslim countries. It is therefore timely to determine the role of traditional Islamic jurisprudence in outlining the water quality standards. This study examines the Islamic and scientific approaches in appraising water quality. More specifically, this study used the Taharah-Najasah (T-N) standards (pertaining to purification and degree of pollution) as stated in Islamic jurisprudence of purification to analyse the water classes, index ranges and parameters of the water quality index stipulated by the Malaysian Department of Environment. It is important that the T-N standards are taken into consideration in determining the water quality so that Muslim communities are assured of the purity of the water used in performing worship and instilling healthier water habits among Muslims. At the same time, the application of T-N standards in gauging water quality will also benefit the whole nation as the unique characteristic of mutlaq water (purest and purifiable water) can help significantly in formulating an innovative and advanced water quality index and hence in alleviating the water pollution issue The resemblances can be found in the aspects of acceptability (taste, odour and appearance).
Introduction
The concept of water quality refers to the circumstances of the water: its chemical, physical and biological characteristics in relation to the allowable quantity of biotic species to meet human need or purpose such as drinking, swimming or fishing ( Johnson et al., 1997; United States Environmental water is intrinsically linked to the Muslim way of life in accordance with the teachings of the Qur'an. The word 'water' (al-Ma') , for instance, and other hydrological related terms, especially rivers, are more frequently mentioned in the Qur ' an when compared to the other water-related words such as fountains, springs, rain, hail, clouds and wind (Amery, 2001) . The word 'water' and the phrase 'river water' appear 63 and 52 times, respectively, in the Qur'an (Abd al-Baqi, 1987) and water is held to be God's second greatest creation after man himself (Amery, 2001) . Water, which exists naturally in cycles (Qur 'an, 23: 18, 30:45, 15:22) , is God's invaluable creation and gift, and is critical for ecological equilibrium, public health and the wholeness of life (Faruqui et al., 2001) . Chuvieco (2012) outlined some major religious approaches in water conservation. First, there is the 'dominion' approach, where humans are placed at the top of creation and are encouraged to use natural resources equitably and sustainably; this is in line with the principles of stewardship and trusteeship in Islam. Second, there is the 'empathy' approach, where nature is seen to be mostly affected by human misbehaviour. This approach is in line with a verse in the Qur'an which is translated as: 'Corruption has appeared throughout the land and sea by [reason of] what the hands of people have earned so He may let them taste part of [the consequence of] what they have done that perhaps they will return [to righteousness] ' (30:41) . Third, there is the 'analogy' approach. For this approach, nature is taken to be an image of God, or in Islam it is called ayatullah; as such, it is the responsibility of humans to take only what is needed from nature and to maintain and care for it as is needed. Some of the other approaches are 'God worshipper'nature gives glory to God; 'cosmic humility'nature is beyond human comprehension; 'natural mysticism'union with God is accomplished through contemplation of the created world; and 'worship'nature is sacred or known as 'ubudiyyah. The most discussed approach among scholars is the stewardship of nature and nature's resources where humans, having a delegated dominion over creation, must undertake nature as a responsibility or a bestowed trust (amanah) given to man for his use. He is responsible for its management and nurturance because he is the Khalifatullah/God's Vice-Regent/Steward (Sardar, 1984; Nasr, 1997; Khalid, 2002; Foltz et al., 2003; Abdul-Matin, 2010) . Dura et al. (2006) , on the other hand, describe water as a symbol of humanity and social equity that underlies three important conceptsequity, fairness, and access between and across generations. Islam also encourages the equivalent sharing of natural resources, including water, according to the prophetic tradition: 'man is a partner on three things: water, vegetation and fire' ('Abd al-'Aziz, 2000) . Conserving water by promoting policies to 'reduce, reuse and recycle' should be of the highest priority. Some scholars have argued that ritual and religion can play a salutary role in helping humans regulate natural systems in ecologically sustainable ways, while others have blamed one or more religions, or religion in general, for promoting world-views and cultures that precipitate environmental damage (Taylor, 2004) .
However, those studies related to research on 'water-environment and religion' are more focused on the spiritual-philosophical approach and religious ethics. Thus, this article aims to show, through the examination of the Islamic and the scientific approaches in measuring water quality, the direct and practical role of Islam in controlling water quality in today's Muslim world. Naff & Dellapenna (2002) have attempted to provide evidence of this role and to offer at least one way in which the two systems of law (Islamic law and Western law) could possibly be made to work together in fresh water issues. Thus, there is potential for these two laws to be harmonized or integrated to enable effectiveness. Efforts to integrate an Islamic approach into water quality control are not only for the purpose of religious vocation, but also as a joint global effort in addressing water quality issues and possibly as an alternative mechanism in assisting control over water pollution problems in the world. It may be practised particularly among Muslim majority nations, which mostly experience problems pertaining to extreme water pollution.
In line with current development, religious studies are seen as playing a larger role in the conservation of the environment, including that of water quality. What is even more interesting is that the religious approach is not only being adopted by religious people, but there has also been a trend that is blooming among secularists and the West who have begun to consider religious approaches (Chuvieco, 2012) in conservation activities. In fact, previous laws that have been enforced are already substantially based on a religious approach. This is affirmed by Kiss & Shelton (2004) , for example, who state that international environmental law was virtually legislated through resources from religious laws including Islamic laws.
Since religious revival is quite pronounced in today's Muslim societies, which form one-fifth of the world's population, the findings of this paper could help improve healthier water habits among Muslims, such as the proper use of water for ablution five times a day prior to performing the obligatory prayers, while at the same time assisting in alleviating the water pollution issue. To be more practical, this study aims to examine the Islamic and scientific approaches in measuring water quality. The water classes, index ranges and parameters stipulated by the Water Quality Index -Department of Environment, Malaysia are analysed in light of the Taharah-Najasah (T-N) standards that have been deliberated in Islamic jurisprudence of purification 3 .
Water in the holy Qur'an and Hadith (prophetic traditions)
The Islamic perspectives on the use and the significance of water, as well as the principles of water usage, can be seen in several verses of the holy Qur'an and prophetic traditions, which are summarized in Tables 1 and 2. 3. Water in Islamic jurisprudence of the environment Islamic jurists are trying to promote practical mediums in Shariah that can be brought forward as a framework for the management of water whether under the topic of ibadat (worships) in terms of Table 1 . The use and significance of water.
No. Use and significance
Qur'an chapters and verses 1.
All organisms are created from water 21:30 2.
As drinking water for humans, animals and growth of plants 16:10; 56:17-21.
3.
Cleansing agent for the physical, spiritual and religious needs (self, clothes and home) 74:4; 9:11 4.
To nourish the Earth, for greening the landscape and to balance the ecosystem 16:65; 30:24; 22:63 5.
Source of rizq (livelihood from God) through economic activities such as agriculture, husbandry and fishery 2:22; 45:12; 5:96 6. As a medium of communication/local and international travel 31:31 7.
As a means and medium for the expansion of knowledge 67:30 tidiness-dirtiness (Taharah-Najasah) or under the topic of muamalat (transactions) in terms of water rights (haq al-irtifaq) (Faruqui et al., 2001; Mokhtar, 2010) . According to Al-Qaradawi (2001)a renowned contemporary Islamic juristthere are eight principles of Islamic jurisprudence regarding the environment as stated in the holy Qur'an and those principles are associated either directly or indirectly with water. First: planting and greening (Tashjir and Takhdir) (Qur 'an, 6:99; 32:27; 27:60) . Second: sustainable development ('Imarah and Tathmir) (Qur 'an, 11:61) . Third: cleanliness and purification (Nazafah and Tathir) (Qur'an, 5:6; 2:222; 9:108) Fourth: natural resources and biodiversity conservation (Qur 'an, 31:20; 16:5,10-11, 14; 57:25; 14:32, 33; 6:37, 138; 20:35, 45; 21:30; 23:18) . Fifth: health sustenance (Qur 'an, 2:185) . Sixth: environmental ethics (Quran, 2:195; 3:159; 4:32; 24:56) . Seventh: protecting from damage and destruction (Fasad) (Qur 'an, 2:11, 12, 205; 7:74, 86; 5:64; 10:81) . Eighth: ecological equilibrium (Mizan) (Qur 'an, 67:3; 32:7; 3:191; 54:49; 25:191; 13:8; 55:5-9; 23:18; 36:38; 15:19) (Al-Qaradawi, 2001 ). Llewellyn (2003) , an environmental planner in Saudi Arabia, expanded al-Qaradawi's principles with another principle: preventing wasteful consumption and extravagance (Israf and Tabdhir) (Qur 'an, 28:77; 26:151-152; 2:205; 17:26) . These principles should be codified and enforced. The laws being enforced must be done through the practice of supervision of social affairs institutions (hisbah) based on the 'do the good things avoid the bad things' (amar ma'ruf nahi munkar) and the public policy (siyasah) concept (Khalid, 2002) . The ultimate objective of Islamic law (Maqasid Syariah), together with the standard practice of weighing benefits (Maslahah) against detriments (Mafsadah), is defined as the welfare of God's creatures encompassing both our immediate welfare in the present and our ultimate welfare in the hereafter. The five fundamentals to be protected as absolute priorities are faith, life, intellect, lineage, and property (Llewellyn, 2003) . All of the objectives under these five absolute priorities will not be achieved without 
Principle
Epistemological evidences based on the Qur'anic verses and prophetic traditions
Reasonable use of water quantity The Prophet said: 'Surely there will be among my followers, a people who transgress beyond the limit (with regard to) ablution and supplication'. Allah said: 'And do not be excessive, surely Allah does not love the wasteful '. (Qur'an, 7:31) Practices related to austerity have been assimilated and codified in solving international water crises through the Convention on the Law of the Non-Navigational Uses of International Watercourses adopted by the General Assembly of the United Nations on 21 May 1997. Articles 5 and 6 of the convention emphasize the concept of 'Equitable and reasonable utilization'.
Water sharing
The equitable and reasonable utilization concept arises for countries that share the same water resources or river with emphasis on fairness in the distribution. It is clear that water is also a social instrument in the practice of sharing. The basic principle also emphasizes the use of shared social institutions. The Prophet said: 'People share in three things, water, grazing land and Fire.' Preventing water pollution Prohibition of water use in specific circumstances The Prophet said: 'Surely you are not allowed to urinate in stagnant water (no flow).' Prohibition here carries the meaning 'disapproved' but al-Nawawi (Muslim jurist) has reported that it is referred to as 'illegal'. Use of water belonging to others without obtaining prior permission is not allowed. Prohibit the use of water for the sick if the use of water will add more pain. Ban the use of water for ablution and bathing if the water used is cause for animal thirst and the water is used for animals' drinking in the first place.
the maintenance of water quality. For example, a Muslim would not be able to keep his faith if he cannot perform his ablution with clean water. A Muslim would not be able to preserve life if his life is constantly threatened by waterborne diseases. A Muslim would not be able to gain intellect if his quality of life is as poor as the quality of the water supplied for his livelihood. A Muslim would not be able to ensure descent if he is unable to pass on clean water to his future generations. A Muslim would not be able to expand his property if he does not have clean water that is one of the requirements for growth. Thus, control of water quality against pollution is a priority in the Islamic faith to achieve the main objective of Shariah. In fact the word Shariah itself is literally the pathway to water resources drunk by mankind and the said water is readily available and is in continuous supply with no interruptions (Ibnu Manzur, 1990) . Through a comparative study of similar rulings, jurists such as al-Subki, al-Suyuti and Ibn Nujaym formulated legal maxims (qawa'id fiqhiyyah) that serve as guidelines in considering and solving legal problems (Llewellyn, 2003) . The maxims are: (1) to safeguard all benefits and to eliminate all detriments or at least minimize them; and (2) to safeguard the greater good by the exclusion of the lesser and to remove the greater harm by acceptance of the lesser. The governing authorities have the obligation to take all necessary measures and actions to avoid, prevent, or at least to minimize damage before it happens in the application of these maxims (Llewllyen, 2003) -'there shall be no damage and no infliction of damage' (la darar wa la dirar); 'damage shall be removed ' (al-darar yuzal) . The word darar/damage may also be translated as pollution, such as in water pollution.
Water quality standards in Islamic jurisprudence of purification
Taharah is a purity concept, namely, pure from dirt or tangible impurities (external impurities) such as khabath or hukmi impurities, and hadath (internal impurities). Taharah haqiqi (tangible purification) refers to the body, clothes and environment being in a state of cleanliness and free of any dirt or impurities (such as faeces and blood). Taharah hukmi (ritual purification) on the other hand refers to the state of being clean of other matters that interrupt or invalidate the action of worship, such as the process of urination or the passing of motion or even the process of cohabitation (e.g. discharge of sperm and menses) (Al-Zuhaily, 1985) . The word najasah is the antonym of taharah. The najasah concept may be translated as pollution, impurities or dirt. All of these impurities or dirt may be cleansed or purified by water.
Abu Shuja' (a jurist of the Shafi'i school of thought) said, 'Water that can be used for purification are seven: rain, sea, river, well, spring, snow and dew. ' The quality of these types of water may be divided into two categories, namely, water from the sky (rain, snow and dew) and water from the earth (water from wells, rivers and seas). To have a deeper understanding of the way water quality is controlled in Islam, we need first of all to know the classification of water according to its various degrees of purity. Water falls into several categories, from that which is pure and has the capacity to cleanse or purify, to that which is polluted (Farooq & Ansari 1983; Ahmad, 2000) . This method of standardization is based on several major factors or principles that regard the water as pure or clean as long as it is not affected or contaminated by anything that changes any one of its parameters or features, such as its odour, taste or colour (Ahmad, 2000; Abderrahman, 2000) .
The Hanafi and Shi'ah schools divided water into two types: first, mutlaq: pure and purified water that maintains its original odour, taste and colour; and, second, muqayyad (Hanafi) or mudaf (Shi'ah), which carries a similar meaning: water that is mixed with something pure that changes its characteristics. The Hanbali school also divided water into two categories known as tahir (pure) and najas (contaminated water). Tahir is further divided into two typestahir tahur (pure and purifiable) and tahir ghayr tahur (pure but not purifiable). Maliki, on the other hand, divided water into three types: first, tahir, which is further divided into two categoriestahir mutlaq: pure water and water that is purifiable as well as able to maintain its nature and tahir mudaf: purified water with added pure ingredients that change its character; second, mashkuk: water of dubious purity and cleanness; and, third, najas mudaf: water with materials soiled with stools. However, most scholars adhere to the definition of the Shafi'i School (Al-Hasan, 1988; Al-Sharbini 1997; Abu Bakr, 2008; Al-Khin et al., 2009; Isa, 2011) , which splits water into the following three categories and sub-categories:
(1) Tahur/mutlaq (pure and purifying water). It can be used for religious purposes (ibadat) as well as for non-religious purposes (adat). (2) Tahir:
(i) Tahir mutahhir/musyammas (pure and purifying water but not recommended for use (makruh)).
(ii) Tahir ghayr mutahhir/musta'mal (pure but cannot be used for purifying). It can be used for mundane purposes but not for religious purposes.
(3) Najas/mutanajjis (polluted and cannot be used for either mundane or religious purposes).
The differences in views among the sects do not contradict one another. Instead, they complement each other to form a comprehensive water quality standard that includes clean water, polluted water and a classification in between clean and polluted water. Most jurists view the differences in the classification of water quality as a matter of semantics and this argument is supported by prominent Muslim scholars such as Ibn Taimiyyah (1987) . This is because even though a few of the sects have divided water into only two categories, in fact they have recorded a third category as a subdivision of the second category.
Nevertheless, each classification needs a closer inspection so that we can understand the finer details of the differences in the water quality before comparing it with the water quality index (WQI). When examined in depth, the water classification system in Islam categorizes water quality into nine categories from the most pure to the polluted.
It can be concluded from Table 3 that water quality in Islam is determinable in several aspects.
(1) The quantity aspect:
The quality of the water can also be affected or determined by its amount or its volumethe greater the volume, the more diluted are its pollutants. For instance, musta'mal (used water) water that is more than 2 qullah (270 litres) can be accepted as mutlaq (pure and purifiable) water.
(2) The content aspect:
If the contents of the water can cause changes to its characteristics, then it can be reclassified as being polluted or defiled.
(3) The situation aspect:
Whether the water is flowing or is stagnant or its temperature is high and rising are factors that will have an impact on its quality. For example, water that is flowing is also regarded as pure as opposed to The amount is less than 2 qullah (270 litres) for Hanbali and Syafie Schools of Thought. It refers to water that has already been used or is contained. (Musta'mal water that has been accumulated to be more than 2 qullah becomes pure once again.)
No change in smell, taste, and colour but has been used to clean hadath/ washing of hands and the water is no longer in contact with the body. Mixed with clean materials and changes one of its characteristics. Can be used for drinking. For example: honey.
Cleans khabath (e.g. faeces) but not hadath (e.g. menstrual blood). Cannot be used to clean hadath. Maliki scholars say water can be used if three conditions are fulfilled: (1) water is in small amount; (2) other water sources can still be obtained;
(3) water is used to clean major impurity that is obligatory. water that is stagnant. If, however, its characteristics change because of natural causes, the water is still considered mutlaq (pure and purifiable) water.
(4) The use aspect:
Water that has been used for ghusl (major ablution) and where the remaining quantity is less than 270 litres can no longer be used for cleansing even though in essence it is still pure.
(5) The health implications aspect:
If the water concerned has health implications, such as causing skin conditions, then it becomes mushammas (water heated by the sun) and its use becomes makruh (not recommended) ( Figure 1 ).
Case study: river water quality index in Malaysia
Islam has its own water quality standards, which have been in use for 1,400 years. Interestingly, the fundamental water quality parameters of smell, taste and colour are also the key indicators used by the World Health Organization (WHO), and by other related bodies globally, in determining the quality of drinking water. The source of drinking water in Malaysia is from major rivers. Rivers in Malaysia are categorized into either Group A or Group B. Group A rivers are used as sources for drinking water and are of a Fig. 1 . Islamic water quality model. higher standard in terms of water quality compared to Group B rivers. Water from Group B rivers is thus used for other more mundane purposes. Premises can be known to be discharging their effluents into Group A or Group B rivers depending on the plan and location of the premises. The Department of Environment (DOE), as the body responsible for monitoring water quality, has implemented the National River Water Monitoring Program since 1978 to establish quality baselines and to detect water quality changes in rivers across the country, hence enabling pollution sources to be identified and strategic enforcement schemes to be put into action. In 2011, the DOE's river water quality monitoring network comprised a total of 812 manual water quality monitoring (MWQM) stations, which are located at 464 rivers in Malaysia. Water samples from the stations are analysed and tested for physical, chemical and biological parameters. The parameters used include the biological oxygen demand (BOD), chemical oxygen demand (COD), NH 3 N (ammonical nitrogen) content, pH level, dissolved oxygen (DO) and suspended solids (SS) content levels (Department of Environment, 2011) ( Table 4 ).
In 2011, the DOE continuously monitored river water quality from 10 active continuous water quality monitoring (CWQM) stations, which were located on the Perak, Selangor, Kelang, Linggi, Melaka, Skudai, Sarawak, Labu, Putat, and Rajang rivers. The measured parameters are pH level, dissolved oxygen content, temperature, turbidity and ammonium content. The parameters used include the BOD, COD, NH 3 N content, pH level, DO and SS content levels. Inland water 4 quality, on the other hand, is classified into five classes (I-V) and this classification is based on the water quality index (WQI) used by the DOE (Department of Environment, 2011).
From Table 5 , it can be seen that the best water quality is measured through the water supply context/ aspect. Water being supplied to consumers has to be primarily of drinking quality. In other words, it is the cleanest water that is fit for human consumption. Class I water is that which can be consumed directly from rivers. The other indicator is the water's suitability for sensitive aquatic life forms. The classifications listed in Table 5 also show that the more polluted the water is, the less suitable it becomes for drinking purposes. However, this does not mean that Classes II, III and IV are totally unusable. For example, Classes II and III water can become Class I once again after treatment. The quality of water can also be distinguished through its use. Class II is acceptable for recreation, and Class IV is adequate for irrigation or agriculture. The highest quality water in Islam, that is, the mutlaq (pure and purifiable) water, is considered such, depending on whether it is clean and can be used for cleaning (for major and minor ablutions) or not. For Muslims, the quality of this water connotes a higher standard of purity than that described by the DOE's standard, as it is related to specific religious/spiritual obligation, as discussed earlier, under the Islamic jurisprudence of worship.
Therefore, the major difference between the two types of standard is in terms of usage. For the Islamic standard, the highest criterion of quality is the suitability of the water for religious services or purposes in which the water is tahur (pure and purifiable) but the DOE-SWD Class I water is clean only in the tahir (pure but not purifiable) context, that is, it can be used for drinking but it is not certain whether it can be used for taharah wajib (major ablution). If we compare these two standards, the result is a quality standard presented in Table 6 .
As can be seen in Table 6 , Class I water includes mutlaq (pure and purifiable), mushammas (heated by the sun), and musta'mal (used water) A and B that satisfies the more than 2 qullah (270 litres) criteria and is thus directly drinkable. Therefore, mutlaq (pure and purifiable), mushammas (heated by the sun), and musta'mal (used water) A and B are drinkable based on their tahur (pure and purifiable) and tahir (pure but not purifiable) characters. Classes II and III water are still drinkable, provided that they have gone through either extensive or conventional treatment. Mutanajjis (contaminated water) A and musta'mal (used water) C water require only conventional treatments, for example, musta'mal (used water) C water that is mixed with pure materials (mukhalit), such as camphor and indigo, is categorized as clean but it is not to be consumed as drinking water. Mutanajjis (contaminated water) A water needs an auxiliary quantity of more than two water tanks (qullah) to restore its purity. Class IV water is no longer drinkable, but can be used for other purposes such as irrigation. Thus, it has similarities to mutanajjis (contaminated water) B water that is not drinkable but can be used for other purposes such as for watering plants and for animals' drinking water. Class V water cannot be used for any purpose, whether for fish rearing or water supply. It is also illegal or prohibited to use mutanajjis (contaminated water) water for any purpose at all. In the context of parameters for the appraisal of water quality, the indices used by the DOE-SWD include the BOD, COD, NH 3 N content, pH, DO and SS levels. The parameters for Muslims would be the elaboration of the parameters given in the Hadith narrated by Ibn Majah and Baihaqi: 'Indeed water is pure, and it is not considered polluted until its odour, taste and colour are changed' ('Abd al-'Aziz, 2000) . Table 7 shows that the scientific parameters or indicators actually corroborate the Islamic parameters. Ammonical nitrogen (NH 3 N), which is a type of gas, indicates odour; pH level, which is a measure of the acidity or basicity of an aqueous solution, is detected via the taste; and the colour of the water is indicated via the turbidity determinable by the amount of suspended solids present. However, these physical and chemical characterizations of the water quality may not cover the newer types of pollutant that may affect today's water through the advances made in science and technology. Nevertheless, as has been argued in several parts of this article, the fundamental indices are still useful. The additional parameters for detecting the other types of pollutants have been taken up in Part 8(1) of Section 25 of the EQA (1974) of Malaysia where environmental regulations pertaining to domestic waste and industrial waste (1979) that refer to the measurement of land or river water pollution can be found. Additional parameters appended to this Act include heavy metals such as mercury, cadmium, hexavalent chromium, arsenic, lead, trivalent chromium, copper, magnesium, nickel, tin, zinc, baron, steel, phenols, free chlorines, sulphides, grease and oil. The heavy metals parameter is critical as they can cause serious harm. Likewise, in terms of the temperature parameter, as explained earlier, an increase in water temperature of a few degrees can cause the molecules to be agitated sufficiently to result in the dilution of chemicals that have been added or dispensed into the water (Azni Idris et al., 2003) . And as narrated by Ibn Abbas, the Prophet (PUH) did warn that those who bathe in such heated waters have only themselves to blame if they suffer any skin condition or disease ('Abd al-'Aziz, 2000) .
As can be seen in Table 8 , based on the index given, water can be classified into three categoriesclean/pure, slightly polluted, and polluted. In the Islamic system there are also three categories of water qualitytahur (clean and has the capacity of cleansing), tahir (clean but is not able to clean), and najas (unclean and cannot be used for cleansing). It can also be seen in Table 8 that the Selangor authorities look at only the state of the water, that is, whether it is clean or unclean, but in the Islamic system the water quality is looked at in much greater detail. Table 7 . Comparison of indices for the characteristic of water quality in Islamic law and the water quality system of the DOE-SWD.
DOE-SWD Islamic law
Ammonical nitrogen (NH 3 N) Smell pH Taste Solids Colour
In Table 9 , tahur (pure and purifiable) and tahir (pure but not purifiable) water belong to the 'clean' category of water, as both are pure in essence. However, in Islam, the difference between tahur (pure and purifiable) and tahir (pure but not purifiable) lies in their characteristic of being able to cleanse or otherwise. This situation is seen by Muslims as Islam emphasizing the cleanliness of water as the basic focus of the relationship between man and the Creator through his worship/religious services and rituals. It must be remembered that IWQ -DOE is principally responsible for determining the quality of river water. In the Islamic system, if the water is found in its original location/source, it will be regarded as tahur (pure and purifiable) as long as it has not changed in its smell, taste or colour, and the volume of water is sufficiently large and the water is flowing. Water that is partially polluted will be classified as najas (polluted), as it requires conventional or intensive measures to restore its cleanliness. Polluted water cannot be used as it is of the same category as najas (polluted), which is considered as haram (prohibited).
Convergence between the T-N standards and the WHO drinking water quality guidelines
The three aspects emphasized in Islamic water policy continue to be part of an important debate, as the international bodies concerned work towards determining water quality standards in the world, namely, temperature, acceptability aspects and health-based targets. These three aspects continue to evolve over time indicating that these Islamic guidelines for water quality are dynamic, flexible and relevant. Islamic water quality emphasizes the temperature (mushammasheated by the sun) aspect, which has been proven to have adverse health effects and is certified by the WHO (2008). Cool water is generally more palatable than warm water, as the temperature will affect the acceptability of a number of other inorganic constituents and chemical contaminants that may alter the taste. High water temperature enhances the growth of micro-organisms and may increase taste, odour, colour and corrosion characteristics. Islamic water quality parameters are more focused on acceptability aspects (taste, odour and appearance). However, they not only include the physical aspect (which can be determined with the naked eye) but also look just as closely at characteristics related to biological and chemical contamination as specified by the WHO (2008) (see Table 10 ). 
Water policy implications
The discussion thus far, on the understanding of the law on controlling water quality, has advocated the need to integrate the up-to-date efforts by Muslim policy-makers into the existing water policy so as to strengthen the standards (Ahmad, 2000) . Thus, the concept of mutlaq (pure and purifiable) water can be studied in detail using technology and scientific research methods. The pollution problem is becoming increasingly complicated due to contemporary contaminants such as radiological materials and other harmful materials such as heavy metals. Water quality in Islamic jurisprudence emphasizes the health aspects in accordance with the Islamic legal maxim 'al-darar yuzal' (harm must be eliminated). This is consistent with the health-based targets within the drinking-water safety framework. With regard to health-based guidelines, the concept of mutlaq (pure and purifiable) water is seen as relevant and as having the potential to be incorporated into a new water quality standard. This is because the highest quality of water used presently is only determined in terms of whether the water is drinkable without harm to health. However, mutlaq (pure and purifiable) water is of even higher quality because it will be simply decreased in quality and become musta'mal (used water) if the volume is less than 2 qullah even if it is still drinkable. However, this study is limited to the Islamic perspectives. A scientific study should be conducted to further verify the findings. The tahur (pure and purifiable) concept also needs to be refined, as applicable water quality standards currently measure water quality only in terms of the characteristics of the water but not in terms of the aspects of water capacity, whether it is able to purify (religious purposes) or vice versa. Studies should also be carried out to establish the scientific implications of the quantity of water by 2 qullah (270 litres). The main issue to be studied would be whether this volume is now still relevant to define and legitimize the water quality as the concept of pollution has become increasingly complicated. Hence, Ujanga renowned Malaysian scientistsuggests that the EQA (Environmental Act) of 1974 needs to be updated in light of new information regarding new indicators for water quality (Ujang, 2009 ). This situation demonstrates that the existing international or national water policy is relative to the current water pollution issues and yet the Islamic policy is not only relative but also robust. It can deal with more complex issues of contamination in the future.
New paradigm for Muslim society in understanding Islamic jurisprudence of purification
Water is exceptionally important to Muslims, especially in performing worship, as they need to clean themselves with minor and major ablutions. The conditions of ablution for prayers also require a Muslim to use water of the highest quality called mutlaq (pure and purifiable) water. Hence, to fulfil this obligation of a Muslim worship, the water quality should always be controlled to exclude contamination that can change its taste, smell and colour. Mushammas (heated by the sun), musta'mal (used water) and mutanajjis (contaminated water) are categorized as of low, lower and lowest quality, respectively, and cannot be used for ablution. Therefore, the Muslim understanding of Islamic water quality classification when performing ablution five times a day has the potential to give a sense of awareness and concern about the importance of hygienic water because of the external and internal relationship between man, nature and God (Qur 'an, 3:112) .
It is important that the Muslim communities do not discern only the philosophical perspective of water and apply the standards of T-N as a condition of performing specific worship such as ablution for prayer, but they should also see that the T-N standards are also applicable to guide water policy. Besides that, the Muslim community understands the importance of water quality care not only in its physical terms but also in terms of a balance in the spiritual aspect. This is because Islam is not only a ritual religion but is also a 'religion of law' with the potential to control the activities of its believers either legally or spiritually.
Concluding reflection
There is an obvious similarity between the water quality standard of the modern water quality index system and the standard of water quality in Islam, especially as these pertain to the basic organic chemical and physical parameters, also known as acceptability aspects, which are taste, odour and colour (Carr & Neary, 2008) . More significantly, this study has established that the acceptability aspects of taste, odour and colour are still relevant today.
For Muslims, there is no question of viewing the Islamic water quality system as inferior to the modern scientific system; the former has been in existence for more than 1,400 years even though during the Prophet's time water pollution, as well as the sophisticated technologies to detect and to treat it, did not exist. In fact, because of these reasons, the conventional water-sustaining policies should be observed with greater enthusiasm and robustness.
The fact remains, however, that the requirement for the highest standard of water quality in Islam has slightly more meaning than that of the modern system, in that the cleanest/purest mutlaq (pure and purifiable) water is so, not only because it is drinkable (therefore being of optimum quality for the functioning of the cells in the body of man and other organisms) but also because it is of the condition for the performance of one of the most fundamental obligatory religious duties in Islam, that is, taharah wajib (major ablution), without which salat (Islamic prayer) or the obligatory daily prayers cannot be performed.
The observations highlighted in this study are of significance and relevance to Muslims today because they provide evidence for the relevance of the Islamic value system that some developmentalists have wrongly labelled as cultural. If the Muslim population in Malaysia and elsewhere can see that accepting the WQI and supporting what actions are needed to maintain it as part of their 'religious duty', then the main aim of this article has been achieved. It is also hoped that the Islamic perspective of water quality can add to the world's heritage of indigenous knowledge and practices regarding the philosophy for the sustainability of water.
Further research, more importantly through scientific methods and approaches, will undoubtedly reveal more informed insights about pollutants and how they should or could be dealt with. The universal scientific spirit of the Islamic outlook provides additional parameters to be applied, even though, to begin with, the physical-chemical-biological types of najis dealt with in the Islamic system only touched on contamination from materials such as faeces, pus and decaying bodies.
When asked about how to improve the productivity of dates by a fellow citizen one day, the Prophet said -'You know more than me with regards to your worldly affairs' ('Abd al-'Aziz, 2000) .
